been replaced by a religious-based orientation to self and society.5 Indeed, the disorientation prompted by sweeping social change as the Soviet system began to fall apart caused some to embrace religion as an antiSoviet alternative, as a new moral compass to guide their ideas and behavior amidst social confusion and economic collapse.6 Yet, this is only a partial explanation.
Once dismissed by the "militantly godless" as "the opium of the people," religion is now posited as a fundamental and vital part of national culture. The millennium commemorations in 1988 of the 1,000-year anniversary of Christianity in Kievan-Rus' and the popular interest it generated in religion prompted a sea change in religious policy. 7 In October 1990 one of the primary goals of Soviet ideology, to establish a scientific atheistic worldview, was abandoned when the Supreme Soviet adopted legislation that guaranteed freedom of conscience and a legal status for all religious communities. Once claims to a nation's right to self-determination became a viable strategy for political and cultural elites to successfully challenge Soviet hegemony, the momentum for change in religious policy accelerated as national and religious resurgence occurred conterminously. With less fear of state retribution, some clergy and religious institutions used their moral authority to overtly lend support to nationalist movements as oppositional forces to Soviet rule. 
Evangelical Encounters in Ukraine
The distinctiveness of Ukraine's religious tradition, its origins in Kievan Rus' and the cohabitation of Orthodox and Greek-Catholic churches, was used to distinguish its culture and historical experience from Russia and to further justify the political separation of the two nations. Long repressed and outlawed in the Soviet Union, the Ukrainian Autocephalous Orthodox Church and the Ukrainian Greek-Catholic Church (Uniate) positioned themselves, much as the Ukrainian diaspora had, as an antiSoviet cornerstone of Ukrainian national identity.9 Of course, the Russian Orthodox Church also championed its fundamental role in broadly defining identity and shaping Great Russian civilization, an argument used to support the continued political and religious unification of Russia, Ukraine, and Belarus.10 This fusion of religion and nationality took on new relevance when it could be mobilized to force political change to move in a particular direction.
With the fall of the USSR, the trajectories of Orthodoxy in Ukraine and Russia diverged significantly, and this is the first of three key factors that explain why the religious landscapes in Russia and Other studies note the importance of religious participation for creating and maintaining a Ukrainian diaspora that is politically influential on issues relating to Ukraine 
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religion was a key factor defining a person's identity and delineating community membership. This was particularly true in the western borderland of Ukraine where the Russian, Austro-Hungarian, and Ottoman empires met and where different religions fused with nationality for mutually reinforcing effect. The Soviet regime never extinguished either the inherited cultural tradition of religiosity or the use of religious affiliation as a marker among Ukrainians and between Ukrainians and others, despite impressive efforts to do so.16 Instead, this cultural tradition provides the groundwork that has allowed missionaries from many national backgrounds to help recreate robust religious-based communities since 1991. The secularism of the present is challenged by a recognition of the importance of religion in the past and by an embrace of cultural traditions rooted in religion as signifiers of group and individual identity. As an ever-widening spectrum of denominations openly competes for members, religious life in Ukraine resumes its vitality. Over 1,000 new religious communities currently register annually in Ukraine. The most significant growth is and will continue to be in the southeast, which has three times fewer communities than the average for the country as a whole. The number of Protestant churches registered in this region already almost equals the number of Orthodox.17
The difference in the degree to which religious authorities are located abroad is the third factor that distinguishes the religious landscape in Ukraine from Russia. 
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derstandings arise among believers or among missionaries and potential converts, they usually involve a clash of mutually offensive cultural practices, rather than any disputes over theology. This is particularly evident in congregations that have a core group of long-standing believers or clergy. In these congregations many cultural practices established during the Soviet period are infused with moral meaning and hence there is reluctance to abandon them.
For example, a young man from Ivano-Frankivsk related how amazed American missionaries were by "the order" they saw in Ukrainian evangelical communities. They asked his pastor, "How is it that you have been able to keep alive the traditions of the first apostolic church? In America, it is not like that any more. Women don't cover their heads. We pray sitting down." The pastor answered half-jokingly, "I could keep that spirit alive as long as you weren't here."39 It becomes challenging for pastors to accept material assistance from western organizations, which they so desperately need, but not their culturally specific means of worship. Although more self-governing and accommodating of lay participation than the so-called traditional denominations, even the newer evangelical communities in Ukraine are far more hierarchical in nature and far more willing to defer to the person occupying a particular office (pastor, bishop, and so on) than their American counterparts. Among established communities of evangelicals in Ukraine there is a spectrum of more traditional to progressive communities as indicated by the extent of restrictions on behavior. Even the more progressive communities in Ukraine are far more traditional than their American counterparts, and this is manifest in their attitudes toward what constitutes behavior becoming of a believer.
The clash of culturally tailored religious practice is particularly visible at one new 300-member congregation. In addition to the new church built with financing from America, the church grounds contain a small medical center where American doctors and dentists on short-term missions offer their services free of charge and where free English classes are taught by American missionaries. The church complex also houses a library, Sunday school classrooms, and rooms for music rehearsals. The pastor of this Baptist church was born into a Baptist family and struggles to maintain local traditions, which, of course, are embedded in the experience of a repressive state apparatus and local cultural mores. He contrasted the differences in worship between Ukrainians and Americans:
Our church is much more spiritual. They have given in more to the flesh. Our church is more traditional, whereas theirs has been too reformed. Whenever our believers go abroad, whether to America or Europe, if they have allowed prima donnas to emerge, there is already not the same spirituality you find here. How many pastors they have who are divorced! Can you tell me that this is normal? They can drink a glass of beer and nothing will happen. But here, if I drank a glass of beer today, tomorrow I would no longer be a pastor. They bring us a lot of good but a lot of bad 
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Evangelical Encounters in Ukraine also. As long as we are still building our church, we will be patient, but after that, it's good-bye. I tell them, "If you want to help us, thank you, but don't bring us your western customs."
Ironically, clothing and styles of dress are one of the western customs that arouses the most ire. In Ukraine, it is standard for women in Baptist and older Pentecostal communities to cover their heads, wear only long skirts, and to abstain from using makeup or wearing jewelry. Very devout, well-intentioned western missionary women often show up in jeans wearing lipstick. It becomes difficult for the leaders of these Ukrainian congregations to justify and maintain the biblical reasons for these restrictions on dress and behavior when westerners, who are supposedly there to assist in the spiritual development of the country, flagrantly defy the behavioral norms espoused by Ukrainian believers and upheld by local evangelical communities.
One woman who housed three visiting American missionaries recounted how they asked her to call her pastor to see if they could preach during the Sunday morning service. Over the telephone, the first question the pastor asked her was, "How are they dressed?" She glanced over at the three Americans clad in sweat pants, T-shirts and flip-flops. "As if they are going to the beach," she responded. "Well, then let them go to the beach," he retorted. The dress of these American missionaries during a casual encounter was enough to preclude the possibility of preaching in front of a Ukrainian congregation. For Ukrainians, purity of belief and depth of conviction are esteemed attributes that are expressed in modest and respectful clothing. Violating the norms of dress automatically has a challenging, and hence chilling, effect on relationships between believers of the same faith from different cultural traditions.
Cultural differences are also abundantly apparent in styles of preaching. Not all Ukrainians criticized the American style of preaching, some even advocated it as a model, and many newer congregations have outright adopted it, but nearly all noticed clear differences. Ukrainian respondents commented how American preachers often begin their sermons with a joke, smile throughout, and generally make far greater appeals to emotion. Sermons by American preachers are more readily understandable because they use personal information and stories about family life to explain passages in the Bible and personal anecdotes to illustrate how they became believers and strengthened their faith. This contrasts sharply with the characterization of Ukrainian sermons as "lectures." One young woman claimed that the delivery style of Ukrainian pastors was so wooden that if you put an apple on the pastor's head at the beginning of the sermon, it would still be there at the end. The formality of sermons, much like the formality of dress, is taken as an indicator of conviction and devotion.
In a curious twist, the contrast between the American preachers' casual approach and the Ukrainian pastors' earnestness masks the fact that it is the American preachers who are often able to devote hours to preparing their sermons. They often have the benefit of prolonged, specialized training and are not obliged to work a day job to meet their families' expenses. In Ukrainian services, three or four "brothers" usually preach, each extrapolating on a theme that the first preacher has presented. Such a format enhances the improvisational nature of sermons and lay participation. In essence, the formal Ukrainian style often overlays tremendous stream-of-consciousness preaching. American preachers, in contrast, plan and consciously insert spontaneity and humor into their sermons.
Communities created since 1991, particularly Charismatic and Pentecostal ones, exhibit a somewhat different reaction to the cultural values that enshroud the assistance offered by American missionaries than the older communities described above. In these newer communities, attitudes toward women's behavior and self-presentation are a particularly poignant indication of a rejection of the link between gender-based restrictions on behavior and piety. Challenging the obligation of married female members to cover their heads, some young women at older Pentecostal churches have begun to place a scarf over their head, but not to tie it. In doing so, they acknowledge the symbolic practice, but have begun its unmaking. At Pentecostal congregations where women are not obliged to cover their heads, fewer than half the women do so, and only a handful of women cover their heads at Charismatic churches. Reflecting the importance of generation, many of the younger women at new Pentecostal and Charismatic congregations have adopted the American "come as you are" attitude to casual dress and no longer feel obliged to wear a skirt. New Pentecostal and Charismatic churches have also taken the significant step of allowing women to become pastors and of allowing lay female leaders to participate in services in highly visible roles. Far from equal, female pastors remain barred from performing any rituals (communion, baptisms, and so on), but their very existence is remarkable.
A woman who repented in 1993 in an older Pentecostal church had second thoughts when she learned that she was now subject to a list of prohibitions. For her, the two most objectionable restrictions were that secular sources of information, including television, were now forbidden and that she could no longer have an abortion. Barely able to make ends meet with two children, she refused to have another child. She switched to a new Pentecostal megachurch that presents "guidelines" for behavior, as opposed to prohibitions. In 1997 she was baptized and eventually became one of fifteen pastors to the church's 2,500 members. She describes her experience as the first woman to preach during a service in August 2002 at the height of dacha season.
It all happened by accident. Quite simply there weren't enough brothers to preach that day and it wasn't possible to postpone the service. The pastor proposed that I go up on stage. I was really nervous. I heard unfriendly heckling from the crowd. When I began to speak, everyone in the room froze, and then they talked about it for a month. Women go up on stage consta ntly but usually for only two reasons: to bring offerings or to read announcements. But now they are starting to preach. Just last Wednesday, one of the sisters preached.
Evangelical Encounters in Ukraine
In older congregations only male pastors and male deacons preach. Women's leadership is limited to participation in youth education, and sometimes in rare, albeit increasing instances, in musical direction. Allowing women into such visible leadership roles represents a strong break with overall cultural beliefs in traditional gender roles, especially those upheld by evangelical communities.
In newer congregations, not just who is allowed to preach, but how one preaches is also radically different. No longer delivering "wooden lectures" to a few hundred people, newer Pentecostal pastors make ample use of the "call and response" technique to create drama and dialogue among those leading the services and the congregants. Charismatic churches take it one step further and introduce theatrical interludes, puppet shows, and other performative genres to present stories from the Bible before the thousands in attendance. Images link the human and divine realms in an economy of ritualized exchange that is particularly accessible to the spiritually curious and to recent converts.40 These newer, more expressive communities enact and viscerally experience lessons from the Bible, thereby inscribing them in memory, as opposed to cognitively processing them through reflection. As a result, the entire tenor and atmosphere of the services is altered.41
Music plays a key role in either reinforcing the solemn, sacred, and restrained aspects of services or heightening the expressive, ecstatic mood. All evangelical congregations allocate a prominent role to music to enhance spirituality and strengthen faith.42 Older congregations use only organ, piano, and acoustic instruments, such as guitars. Newer Pentecostal and Charismatic churches offer nothing short of a rock concert. Electric guitars, synthesizers, and a variety of percussion instruments at high volume accompany groups of animated singers on stage. People dance, sway, embrace, and basically do whatever they feel like doing in cathartic release. Although Pentecostals technically frown on (or forbid) dancing, that is precisely what is going on during these services. In sharp contrast, one stands quietly when hymns are performed or sung in older congregations.
Given the multitude of exchanges that local communities organize among themselves (choral and musical groups, youth groups, pooled 
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Slavic Review attempts to organize summer camps, to name a few), recent convertsusually members of newer churches-have the opportunity to interact, collaborate, and participate with members of long-standing communities. Although missionaries might have played a role in presenting alternative modes of worship that have significantly broadened the spectrum of practices concerning dress, music, and preaching, the spread of these more expressive and casual practices will be more attributable to Ukrainians influencing other Ukrainians through sustained interaction and genuine appeal. In other words, now that a variety of religious communities have been established, ongoing intradenominational programs and exchanges will shift the understanding of difference from a polarized choice between Americanized or Soviet Ukrainian to a spectrum of choice from more traditional Ukrainian to more contemporary Ukrainian congregations.
Points of Agreement, Points of Disjuncture: Attitudes toward the State
A half-hearted engagement with religion was a trait rarely found in Soviet society where one openly practiced religion at great personal peril. The repressiveness of the Soviet system and the legalism of Soviet evangelical practice meant that for many Ukrainian believers, a certain moral justification was marshaled to contravene cultural norms and state policies. Regardless of the consequences, which were sometimes formidable, believers evoked God's benevolence and the belief in God's plan for one's life to cope with hardship. Under the Soviet regime, one's commitment to fellow members of the church community was total, contact was frequent, and trust was at a premium. Faiths that demand significant sacrifice from adherents generally have more highly committed members and a minimum number of "free riders." Members' vigorous engagement in congregational life creates robust communities that offer a variety of activities and services, and these, in turn, make the community attractive to potential converts. 43 The established practice among older evangelical communities of observing sharp membership demarcations to foster a rich inner-looking congregational life and separation from the world also collides with western missionaries' ideas about outreach. Because a multitude of religious organizations are competing for converts and because many Soviet-era believers have emigrated to the United States, outreach is of critical importance to building and rebuilding communities.44 Missionaries have traditionally placed a premium on reaching the unsaved and therefore orient services and assistance to the unchurched. Some, such as Olena She disagrees with the emphasis on reaching out to nonbelievers, maintaining that "Christianity is truly a narrow and prickly path and not everyone can live by the Word of God." She thinks that believers and nonbelievers must meet at a middle point. To try to cultivate a sense of spirituality, a desire for a dialogue with God, among nonbelievers is futile, in her view. Nonbelievers must be searching for a way to express their faith and be inclined to dedicate their lives to pursuing their faith. She and others accuse American missionaries of sometimes making compromises to bring nonbelievers into the fold.
In spite of the individual objections raised above, which are not uncommon in older congregations, institutionally, across denominations, there is widespread endorsement and implementation of American models of social service outreach. All evangelical communities offer a plethora of free educational, musical, and social programs. Now allowed to provide some of the social support services that the state is no longer willing or able to provide, basic church activities include offering material and other forms of support to orphanages, boarding schools, and other state-run institutions.45 To members and potential members these churches offer summer camps, after-school activities, clothing redistribution, job referrals, and elderly visitation, to name the most common outreach activities. Sunday school, adult Bible study, small prayer groups, and a multitude of vocal and musical ensembles round out their offerings. In addition, Pentecostal churches have historically stressed faith healing as a key doctrinal component.46 Today, along with Charismatic churches, many offer members a full roster of self-help groups for recovering alcoholics, people who are terminally ill, singles, couples grappling with infertility, parents struggling to raise difficult children, and so on, which complements the tangible forms of material assistance they provide. As religious organizations assume more and more functions of the state, providing material, social, It is easier to remake the obligations one expectsfrom the state than it is the obligations one feels to the state. Ukrainian and American evangelicals share minimal expectations from the state in terms of assistance to the poor and willingly fill this lacuna themselves. Understandings of obligations to the state are far more contentious and reflect considerable differences. Clearly, American evangelicals advocate withdrawal from worldly activities far more selectively when these activities concern obligations to the state. For Ukrainian evangelicals, the morally compromised, corrupting attributes of the world include the state and its bidding. The strong patriotism of American evangelicals is often bewildering to Ukrainian believers, and to Ukrainians more generally, who have long been accustomed to maintaining an oppositional and defiant stance toward state authorities and state policies. The state is almost universally seen as an adversarial force that must be resisted on moral grounds.
Reflecting 
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Evangelical Encounters in Ukraine ber is a sign, the finger of God showing the whole world to be careful. God allowed that so that they would repent! If they will not repent, he will destroy them! And in time we will be punished too. Where can you see this? Vodka is sold day and night! Where are we heading? Do you think we will escape punishment for this?
For fundamentalist believers, explaining tragedy is often difficult. This woman, much like Jerry Falwell and other American fundamentalists, understands the violence inflicted on Americans on 11 September as a punishment from God for moral laxity.47 If God is omnipotent and has a plan for each of us, then nothing happens outside his will. If God is benevolent, then he does not harm innocent people. If tragedy befalls individuals who seem pious, perhaps they were not so innocent after all. Believers attempt to read tragic events as signs, as part of a dialogue with God. The invocation of evil is merely part of God's plan to separate the redeemed from the sinner and often further strengthens individual believers' resolve to save the unsaved through evangelism and proselytizing. One woman, reflecting on the tragedy of 11 September, claimed, "I think more and more often that the church in America is dying, spiritually dying. And the proof for me is the events of the eleventh of September. Nothing is done without the will of God, and if God allowed those events-in the birthplace of Baptism [sic] -that means that it was a punishment for spiritual lapse and a warning against future spiritual degradation."48 These interpretations of the events of 11 September indicate different conceptions of and relationships to God. For Ukrainian evangelicals, God is often a powerful, benevolent overseeing force that punishes transgressions, much like a strict father. The "fraternal" relationship to God they feel Americans advocate with potential converts, almost like a life partner, smacks of a lack of respect. Fear of God is instilled in childhood, and this principle continues to guide and shape behavior in significant ways into adulthood. The fear of God's ability to punish inappropriate behavior evolves for many into a fear of offending God and fellow members of one's congregation. Because the Americans they encounter do not exhibit the same discipline, self-sacrifice, and restraint in the name of faith as Ukrainians think they themselves do, they attribute to them a lukewarm commitment to living according to the Bible. In spite of these and other criticisms of foreign missionaries by Ukrainian believers and the population more generally, evangelical organizations continue to grow and to garner legitimacy in post-Soviet society for two reasons. First, church institutions and doctrine are seen as timeless and yet relevant to contemporary life. Second, the strong emphasis on Scriptures and on their interpretation provides for an authentic, historical tradition and the possibility of infusing it with local cultural values and practices. Non-evangelical Ukrainians object to missionaries, not because they are American, but because they proselytize. Ukrainian evangelicals, on the other hand, share the missionaries' convictions, but find aspects of their Americanized attitudes objectionable. Rather than suggesting that these forms of global Christianity represent another hegemonic ideology "converting" Ukrainians to its worldview, I see a blending of cultural influences that is altering notions of morality and religious practice in novel ways. Ukrainian believers selectively appropriate, and sometimes reject, the practices missionaries offer in spite of the clear power differentials that exist between international missionary organizations and local Ukrainian congregations. The process of local adaptation in Ukraine and elsewhere places these global models of religious institutional organization in a permanent state of evolution where the models are constantly transformed as they are applied.
Peter van der Veer, writing of other colonial contexts and religious encounters, stresses the importance of not seeing the processes of encounter as one in which the missionary unilaterally modernizes the Other, whose role is limited to reaction. He writes, "The immense creativity in colonial encounters, both on the part of the colonizers and the colonized, is often done little justice in accounts that rather stress failure than innovative practice. The colonial era makes new imaginations of community possible, and it is especially in the religious domain that these new imaginations take shape. In that sense, conversion to another faith is part of a set of much larger transformations affecting both converts, nonconverts, and the missionaries themselves."49 Rather than glorify, endorse, or condemn the arrival of foreign missionaries in Ukraine, my aim is to illustrate the agency of Ukrainians reacting to this encounter and highlight the extent to which this encounter facilitates, not just the imaginings of, but actual membership in, a global community of believers. Thanks in part to financing from the west, Ukraine now has some of the best seminaries in the former Soviet Union that train clergy bound for service throughout the former Soviet Union. become the last bastion of secular society, prompting scholars to reconsider modernization theory with its inherent assumptions about the natural evolution of secularization and political marginalization of religious belief. Increasingly, scholars are recasting this phenomenon as "European exceptionalism." Although Ukraine and Russia aspire tojoin Europe, they do not entirely fit that model even though they too are modern secular societies. I do not mean to suggest that we should introduce another exception to account for religious change in formerly socialist societies. Rather we need to consider how Soviet-imposed secularism, as opposed to the voluntary embrace of secularism seen in western Europe, has created a legacy affecting the growth of evangelical Christianity in a specific way and cultural and political change more generally.
I have tried to illustrate some of the factors that regionally shaped the historical legacies of atheist ideology, how these factors influenced the religious resurgence in Ukraine and Russia differently, and how they have combined to prompt the adoption of different state policies concerning religious organizations. As a result of these policies, different fields of religious practice have emerged in Ukraine and Russia creating cultural differences between Ukrainian and Russian societies after the shared historical experience of socialism and its accompanying atheist ideology. Much has been written about the west's role in introducing democracy, capitalism, and market economies in Eurasia. These ideologies and their associated practices are part of a cultural bundle. Another element, which has received far less attention, is the arrival of global Christianity and the creation of tight local and broadly transnational evangelical communities. Along with other aspects of western culture and ideology that are indigenously adapted to local cultural values and practices, evangelical communities weave the supernatural into the social and political fabric of everyday life in Ukraine. These localized and transnational communities challenge traditional ties that link a particular religion to a certain ethnic group, social hierarchy, territory, or state. In return, they provide new social capital that links individuals to communities in another form by creating new cultural values and practices that simultaneously separate nations that have historically been politically united, such as Russia and Ukraine, and reattach these groups to a far greater social field inhabited by a global community of believers. 
